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OURSELVES. 

It  is  the  opinion  of  some,  of  course,  an  erroneous 
opinion,  that  the  philosopher  is  a  gentleman,  spend- 
ing his  time  in  his  closet  amidst  his  philosophical 
books,  self — ^content,  self-reliant,  and  self -blissful, 
unruffled  by  the  cares  and  unconcerned  with  the 
troubles  of  his  fellow  men.  This  opinion  is  based  upon 
plentiful  lack  of  knowledge  of  religion  and  philoso- 
phy. A  true  philosopher,  like  a  true  patriot  is  the 
fearless  man  living  above  the  plane  of  temptations 
and  capable  of  achieving  great  things.  It  is  said  that 
the  mind  of  the  philosopher  is  like  a  mirror  which 
reflects  everything  unsullied  by  any.  It  is  the 
philosophy  that  enables  one  to  properly  understand 
his  Self  ;  and  he  who  knows  his  Self  well  can  under- 
stand others  well.  He  acts  with  spiritual  force  at 
his  back.  It  is  the  paramount  duty  of  every  lover 
of  his  religion  to  know  about  his  religion.  The 

Adhyasa  Bhashyam   of  Bhagavan  Sankara  is  tho 

»  '  "fc* 

stepping-stone  without  which  one  cannot  enter  tho 

palatial  edifice  of  Hindu  philosophy  of  unmatched 
greatness  and  inconceivable  beauty.  The  Adhyas 
Grandha  is  a  diffecult  production  ;  I  have  therefore 
tried  to  explain  it  in  English,  Teiugu  and  Sanskrit* 
I  most  humbly  request  my  readers  to  play  the  parfc 
of  the  swan  and  execuse  any  errors  that  may  have 
crept  in  for  various  reasons.  My  thanks  are  due  tc 
M.  K.  Ry-  Peri  Narayanamurty  garu,  B,A.,  B.L.,  the 
High  Court  Vakil,  Madras,  for  his  noble  promise  of 
pecuniary  help  in  bringing  out  this  philosophical  series 
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The  Eternal  Illusion. 


INTRODUCTION  TO  ADHYASA  GRANDHA, 


Brahma  is  the  Absolute ;  it  is  the  Keality  of 
realities.  The  term  Brahma  is  not  a  mere  arbitrary 
name ;  it  is  full  of  significance.  The  word  Brahma 
is  formed  from  several  roots  ;  the  various  connota- 
tions of  the  word  explain  the  various  aspects  of  the 
Highest  Being  in  relation  to  the  universe.  One  phase 
of  the  Brahma's  existence  pertinent  to  the  subject 
on  hand,  is  its  all  pervasiveness.  In  this  sense  the 
term  Brahma  comes  from  the  root  sx  ST^^TT^  to 

e>  e>2 

increase.  Brahma  is  therefore  the  all  expansive 
homogeneous  Intelligence^^o&^&cfoo.  Brahma 

being  omnipresent,  is  known  as  the  Atma  (Self)  in 
all  bodies.  The  term  Atma  comes  from  several  roots 
meaning  several  things.  The  various  meanings  of 

the  word?)  Brahma  and  Atma)  are  not  to  the  point 


6 

here.  The  two  things,  Brahma  and  Atma,  are  not 
two  different  entities  b'jt  only  one  entity  separately 
named  from  two  standpoints.  The-  one  entity  viewed 

«r 

in  its  absoluteness  and  without  any  relation  to  the 
things  of  the  world,  is  called  the  Brahma  ;  it  is  called 
the  Atma,  the  Self,  in  reference  to  the  things  of  the 
universe,  i.e.,  Brahma,  the  Absolute,  viewed  as  the 
resident  in  all  bodies  is  known  as  the  AtrnaJ.to  teach 
this  identity  of  Brahma  and  Atma  is  the  aim  of  all 
the  Upanishads  and  is  taught  by  Sree  Krishna  in  the 
chapter  of  Divine  Grlories.  The  Highest  Lord  who  is 
Brahman,  mentions  his  manifestation  as  the  Atma, 
as  the  first  of  his  glorious  manifestations,  in  the 
following  verse. 


G.  Ch.  10  V.  20 

I  am  tjae  Sfelf,  O  Gudakesa  seated  in  the  heart 
of  all  beings.  I  am  the  beginning,  the  middle,  as 
also  the  end,  of  all  beings. 

The  sense  of  the  verse  is  contemplate  on  Me, 

i- 

the  Brahman,  as  the  innermost  Self,  seated  in  the 
heart  of  all  beings,  as  the  Atma  in  the  heart 
within  is  I,  the  Brahman. 


The  Lord  has  hero  taught  us  what  the  Upa- 
mshads  have  taught  us.  Tho  Brihadaranya  Up. 
declares  this  grand  truth 

r  Ad.  6  br  4  m.  5 


3r£g§3j*5$£e-dS>o» 


ej  c:7 

The  material1  world  consits  of  two     portions 
the  intelligent  or  sentient  portion,  O^~?£ $"*«$,  and  the 

non-intelligent  or  non-sontieut  portion,      a2£6q 9^£ • 

In  all  sentient  beings  there  is  the  thing  -denoted  by 
the  term  '  I ';  that  there  is  such  a  thing  of  ( I  ' 
needs  no  proof  as  it  is  experienced  by  all  beings. 
Even  children  and  the  illiterate  realise  the  existence 

of  it  as  in,  I  want,  I  feel, 'I  cab,  I  doffed  Ifcon,  by  more 

^^^^Mt  ^dr 

experience.  Every  one  is  conscious  of  nis  self  and 
he  never  thinks  'I  arn  not',  no  one  dares  to  deny  'ho 
is',  for  such  a  denial  presupposes  his  existence ;  if  he 
does  not  exist  how  can  he  deny.  If  Self  does  not 
exist,  every  one  would  have  to  say  *  I  am  not ';  but 
as  every  one  thinks 1 1  am  ',  existence  of  Self  becomes 
established. 


8 

/ 

I  am  he  who  is  realised  ad  '  I  '  by  all  beings 
down  to  children  and  the  ignorant  cowherds. 

JBg.  JSanfcara  says. 


&  JHhyasa-Impedetneut. 

* 

4 

• 

The  Atma,  the  Brahman  is  all-pervasive.  If 
the  Brahman  is  omnipresent,  why  does  it  not  mani- 
fest itself  to  us  and  why  is  it  not  realised  as  such 
(as  the  entity  of  bfiss  and  knowledge)  by  every 
sentient  bein?Bg.  Sankara  says  in  Atmabodh* 


Although  the  Self  is  at  all  times  and  in  all 
things,  it  does  not  shine  forth  in  everything. 


The  Brahman  does  not  manifest  because 
there  is  some  impedement  which  prevents  the 
manifestibility  and  realisation  of  the  supreme  bliss 
of  the  Atma  which  is  always  and  everywhere  present* 
Swamy  Yidyaranya  says  in  so 


dfifc«gH  I 


o^ 


As  in  the  assembly  of  boys,  including  one's 
son,  reading  the  Vedas,  the  particular  voice  of  hia 
son  cannot  be  distinguishably  heard,  though  the 
united  voice  is  audible,  so  the  Atma  of  bliss  and 
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knowledge  is  knowri  to  exist,  in  a  general  way; 
it  is  not  realised  as  such,  in  particular,  by  every  one, 
inaamuchas  to  such  manifestibility  there  is  some 
impedemeat.  The  Sy.  Yidya.  explains  what  the 
impedement  is. 


5$ 


.  .^0=^)^:5513 


O 


The  cause  of  the  *  indistinctness  of  the  son's 
voice  is  the  combining  of  several  voices  of  the 
readers.  In  the  present  case  the  cause  of  the 
impedement  to  the  manifestibility  of  the  bliss  and 
knowledge  of  the  Atma,  is  the  boginningloFw  Avid?/a 
which  is  the  causa  of  wrong  knowledge  known  as 


, ,  -    ,i>» 


Adhyasa  Defined. 

"Before  I  enter  into  the  subject  of  Adhyasa,  it 
Is  essential  that  I;  should  explain  at  the  outset  what 
Adhyasa  is.  A  brief  definition  of  Adhyasa  is  here 
given,  explaining  it  with  the  illustration  of  the 
string  aod  the  serpent, 

*  t_ ,— ,       .  -- — •*  ~j 
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3--e3$  over  and  w3  impose. 

The  Adhysa  is  briefly  defined  as  the  percep- 
tion of  any  thing  in  that  which  is  not  that  thing.  Ib 
is  the  si^rh^ogiMoj^^  something 

in  some  other  thing. 

—  —  ---  ^ 

Object  of  Adhyasa  Qrandha. 

The  subject  on  hand  is  the  Adhyasa  G-randha, 
the  theme  of  Adhyasa.  What  is  the  object  of  Bg. 
Sankara  in  writing  the  Adhyasa  chapter  at  the  begin- 
ning of  his  Bhashyam.  The  Adhyasa  portions  forms' 
the  ^d^rr^  meaning  the  introductory  portion  to 

____  j"^**^  **  _ 

his  Bhashyam.  It  is  a  preface  to  the  subject  of| 
Brahma  Sutras.  What  does  ^sfry;*r*^  mean 

Sutra  liberally  moans  a  string  ;.  Brahma  sutras  are1 
so  called  because  the  flowers  of  the  vedanta  texts  by 

which  alone  the  Brahma  also  known  as  the  Purusha 

«i 

of  the  Upanishads,  is  comprehended  and  realised, 
are  strung  together.  The  purpose  of  the  Brahma 
Sutras.has  been  explained  in  the  verse 


if 
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o  YVO 


All  the  Vedantic  texts  have  for  their 
common  purport^  the  secondless,  formless,:  tmmutablf 
immortal  Brahma*  Bg~  Sankara  says  in 


i      v 

V.    e) 


<? 


if  64, 

All  the  vedas  and  the  Smrities  equally  teacb 
the  seoondless  Paramathma  whose  nature  is-  Reality  r 
Knowledge,  Beatitudey  as  the  thing  to  he  realised 

The  first  sutra  of  the  Brahma  Sutras  opens 
with  a  reference  to  the  secondless  Brahman. 


(IB 


(3) 
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, 

0~" 

(4) 


If  Ch  o5  u*foej£^£ 

c? 


As  the  Brahma  Sutras  deal  with  Upanishadic 
texts  dealing  with  the  secondless'Brahma,  the  subject 
of  fche-first-sutra  and^as  man-does-not  naturally  coin- 
prebend  and  realise  Brahma,  oa  account  of  Adhysa 

ITI  ,  .     1,1       i  -—    -^"  -~~^     W  f  ..«,.u» 

ih  ia  the  paramount  *  duty  of  the 


Bhashyakara  to  explain  clearly  the  varioiia^spects 
of  Adhyasa  standing  in  the  way  ofrealisation,  before 

J.-  !•>,-  v,iV*J  "  *^  *^  _ 

he  enters  into  the  'investigation  of  the*  -Brahman,  so 
that  the  itt&*j>?-*5  may  understand  the  central 
theme  of  the  "^edas-m  its  real  light  free  from  the 

* 

pj  Adhyasa.    Sree  Anandagiri  says 
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Desiring  to  write  commentary  on  the  Vedanta 
Mimanaa,  the  Blessed  Bhashyakara  with  a  view  to 
explain  the  thing  of  Brahma  referred  to  in  the  first 
sutra,  first  deals  with  Adhyasa,  the  obstacle  in  the 
way  of  understanding  Brahma. 

Phases  of  Adhyasa. 

f  *• 

TJaere  are  some  aspects  of  Adhy&a  ;§it  is  the 
^roneo^idend^^Uftn^baa^  PEL  jgrong  knowledge- 
Two"things  Tnay  be  mistaken  as  identical  as  in  the 
expression*  '  I  am  stout;'  the  *  intelligent  Self  is 
erroneously  identified  with  the  non-intelligent  body. 
This  Adhyasa  is  called  SD^OT^O^S  In  this  tho  two 

thiqg^  are  viewed  as  one.  One  subject  to  this,  has  no 
knowledge  that  the  two  things  are  different  ;  to 
speak\more  correctly  he  has  no  knowledge  of  thp 
existence  of  one  of  the  two  things.  For  instance  in 
the  expression  *  I  arn  tall'  he  forgets  and  in  fact"ha« 
ng  knowledge  that  there  is  such  a  thing  a8  the 
conscious  Atma,  different  from  the  inaart  and 
nonintelligent  body  with  which  he  identifies  the  Self. 
This  kind  of  Adhyasa  in  the  hugest  of  evils.  This 
Adhyasa  is  the  basis  of  the  human  activity  in  this 
phinomenal  world  ;  in  fact  and  in  brief  this  Adhyasa 
is  the  cause  of  the  continuous  current  of  Sainsara. 
The  other  kind  of  Adhyasa  is  called 
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i 

Sometimes  one  thing  may  be  mistaken  for  another 
i.e  one  thing  may  be*  mistaken  as  having  the  form  of 
another.  In  this  Adhyasa  the  person  has  knowledge 
of  the  two  things  and  knows  that  the  two  things  are 
different ;  even  at  the  time  of  Adhyasa  he  knows  the 
two  things  and  the  two  things  are  different ;  but  in 
the  particular  case,  he  fails  to  recognise  one  of  the 
two  things  and  believes  that  thing  to  be  the  other. 
Take  the  case  of  the  string  and  the  serpent*  He 
knows  the  two  things  and  knows  further  that  the 
two  things  are  quite  different.  Even  at  the  time  of 
Adhyasa  by  which  he  mistakes  the  string  for  serpent, 
he  knows  the  two  things  are  different.  Nobody 
would  say  that  string  and  serpent  are  one.  The 
mistake  he  commits  at  the  time  of  Adhyasa  is  he 
fails  to  recognise  the  particular  thing  which  he  treads 
in  the  dark,  to  be  the  string  and  believes  it  to  be 
serpent.  He  believes  that  the  thing  he  touched  and 
of  which  he  has  no  knowledge  then  is  of  the  form  of 
serpent/ 

The  third  kind  of  Adhyasa  is  tfotf  Tr 
Though  there  may  be  no  mistake  of  identity  regard- 
ing things  themselves  there  may  be  a  mistaken 
identification  of  their  attributes.  The  illustration  of 
a  crystal  and  a  red  flower  makes  it  clear;  you  see 
them  before  you.  The  two  things  crystal  and  rod , 
flower  are  different  objects.  They  can  never  be 


16 

mistaken  as  one  thing,  nor  can  crystal  be  mistaken 
for  red  flower,  yet  there  may  be  mistake  in  their 
attributes  by  reason  of  proximity.  The  crystal  is 
transparent  and  the  flower  is  red;  when  the  flower 
comes  In  contact  with  the  crystal  it  appears  red  ; 
the  transparency  of  the  crystal  is  mistaken  for  red 

colour  by  virtue  of  contact  tfotttf.    This  mistaken 
J  o 

identification  of  attributes  is  known  as  ^o 


The  Gist  of  Adhyasa  Grandha. 

The  Atma  the  Self  and  the  Anathma,  the  not-Self 
which  is  the  material  world,  are  naturally  exclusive, 
dissimilar  and  antithetical,  in  all  respects  and  cannot 
be  mistaken  as  identical  or  mistaken  one  for  the  oilier. 
But  man  by  virtue  of  his  natural  mistaken  knowledge 
or  e>zF°e3,  due  to  Avidya,  identifies,  the  two  and 

carries^on  business  in  the  world  and  thereby  fails  to 
attain  the  highest  object  of  his  existence,  namely 
Moksha,  even  for  countless  crores  of  years.  The 
whole  current  of  world's  business,  and  all  practical 
distinctions,  those  made  in  ordinary  life  as  well  as 
those  laid  down  by  the  Vedas  and  all  spiritual  texts 

tsS? 

whether  they  are  concerned  with  injunctions  and 
prohibitions  or  with  Moksha,  are  founded  on  Adhyasa* 
It  is  to  attain  freedom  from  the  mistaken  notion 
which  is  the  cause  of  the  transmigratory  existence 
luiown  as  Samsarfy  that  the  study  of  the  Yodas  aud 
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the  acquisition  of  knowledge  of  the  unity  of  >the 
individual  wifch  the  universal  soul  is-  rendered 
imperative. 

Objection  to  Adhyasa. 

It  is  contended  that  the  Adhyasa  portion  is 
not  a  part  of  the  Bhashyarn,  as  it  has  no  connection/ 
with  the  sutras,  as  the  sutras  do  not  mention  it. 


This  objection  does  not  hold  good.  The 
Adhyasa  part  is  the  beginning  of  the  Bhashyam- 
Though  the  Adhyasa  Grandha  has  no  direct  relation 
to  the  sutras  and  the  apparent  sense  of  the  sutras,  it  is 
intimately  connected  with  Brahman,  the  main  object 
aimed  at  by  the  sense  of  the  sutras, 


Different  Names. 


What  is  Mimumsa?  Mimamsa  »xr*tf*  is  the 

system  of  inquiry  into  the  Vedic  religion.  The 
Mimamsa  is  two-fold.  Purva-Mimamsa  or  Mimamsa 
simply,  o^es  its  origin  to  the  Jaimini  Muni  and 
illustrates  the  karmakanda  of  the  Vedas.  The 
other  system  known  as  the  Uthara  Mimamsa 
originates  with  the  Vyasamuni  and  treats  of  the 
Jnanakanda,  the  path  of  knowledge.  The  object  of 
the  Uthara  Mimamsa  is  to  show  oneness  of  the 
individual  sfcuP  Jivatma,  with  the  universal  soul, 
Paramatma.  The  Uttara  Mimamsa  is  called  the 
Vedanta  or  the  Vedanta  Mimamsa  as  the  inquiry 
is  made  into  the  Brahman,  the  topic  of  the  vedanta 
texts  of  the  Yedas: 

"rf  0*073^17*0 
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. 

The  'Brahma  sutras'  is  called  the  Uthara 
Mimamsa,  —  The  term  Ubhara  means  (1)  subsequent 
(2)  superior.  The  inqufry  into  the  thing  of  Brahma 
has  to  be  made  subsequent  to  the  inquiry  into  the 
duties  of  karma.  Karma  is  based  on  the  notion  of 
multiplicity  ;  by  performing  karma  of  various  kinds, 
the  performer  attains  the  purity  of  mind-the  Satwic 
purity-and  through  it,  knowledge  which  is  the  sole 
means  of  liberation.  The  Lord  Sree  Krishna  says:- 


20 


<? 

It  is  only  when  one  gives  up  karma  with 
disgust  -for  its  transitory  rewards  and  takes  his  stand 
on  knowledge  —  c»"tf3ite»-  he  qualifies  himself  for 

Sf         © 

inquiry  Into  Brahma.  So  the  Mimamsa  about 
Brahman  is  rightly  subsequent  to  that  of  karma. 
Of  the  two,  Karma  and  Brahma,  knowledge  of 
Brahma  is  superior  to  that  of  karma  ;  the  inquiry 
into  Brahma  is  therefore  superior  to  the  inquiry  into 
karma.  Hence  in  the  serise  of  Uthara  moaning 
subsequent  and  superior,  the  Vedanta  is  called  the 
Uthara,  Mitnamsa*. 


3 


I 


It  has  been  explained  that  the  material  world 
consists  of  two  portions,  the  intelligent  and  the 
non-intelligent,  Chit  and  Jada.  In  all  sentient 
things  there  is  the  thing  '  F.  It  is  this  *  I '  that  is 
the  intelligent  principle  in  all  being3.  -  The  T  ,  the 
Self,  the  Atina,  is  the  cogniser,  the  perceiap:,  the 
enjoyer,  the  seer,  the  understander,  the  pervader, 
and  so  forth  ;  the  objects  of  the  material  world  be- 
come the  cognisable,  the  perceived,  the  enjoyable, 


the  pervaded,  and 


It  is  a  fdatto  Whtit;fiiafc  what  knows,  enjoys 
ds  *$0is  always  ititeffigent  arid  that  what 
IS'  feM»wiv*ttfcy*df  'etc.  is  Mn-mtelligent;  The  Atma 
befog  t&e  faidwersfc.    most  be    ol  the  form  of 
knowtegpe&nd  all  other  things  in  the  world  being 
the  cognisables  are  of  the  nature  of  insentwncy. 

•*'  *  •*  *  f  * 

; 


Bg.  "  Sankarft  says  in 
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The  Self  experience;?  all  things,  but  cannot 
be  experienced  by  anything.  The  objects  of 
enjooyment  are  called  Vishaya,  The  enjoyor  is 
called  Vishayee.  Vishayee  is  the  subject  and  Vishaya 
the  objective  world.  < 


v? 

*» 


s 


The  .conscious  self  is  the  Atma  and  the  rest 
of  the  world  is  non-self  or  Anatbma. 


s  •  ' 

The  term  Vishaya  comes  from  a  root 
meaning  to  bind,  to  attract).  That  which  binds  or* 
attracts  is  asicSb-  The  Self  within  goes  out  through 
the  roads  of  the  senses,  into  the  fields  of  the  sensuous 
objects  for  enjoyment  and  enjoys  them.  So  the  objects 
of  enjoyment  are  called  Vishaya.  The  onjoyer, 
being  bound  to  the  objects  by  attachment  for  them, 
is  S&oor*;  the  Vishayee  means  the  senser,  one  who 
experiences  through  -the  senses  including  the  mind 


v^» 


There  is  one  self-evident  truth  which  should 
be  known  in  this  connection,  namely  that  which  sees 
is  quite  different  from  that  which  is,  seen.  The  seer, 
tho  knower,  the  toucher  of  a  pot  is  quite  different 
from  the  po*;.  Bg.  Sankara,  says 


15. 


Just  as  the  seer  of  an  earthen  pot  is  quite 
different  from  the  pot  seen  and  is  not  the  pot  in 
any  sense,  so  is  the  witness  fcof  the  body.  Understand 
therefore  c  I  am  not  the  body'. 

r 

The  Self  cognises  the  body,  as  in  c  my  body 
is  red J,  understands  the  mind  as  in  *  my  mud  is 

&r  ^  <  ^    j|fl|^BIHP^ 

\ft'  •• 


£ckle  and  unsteady  '  .and  understands  the  Budliy  as 
in  'my  understanding  is  -clear  *  ,  So  the  Atma,  the 
knower  is  Yishayee  and  the  objects  —  the  body, 
the  mind,  the  Budby,  the  senses  and  the  sense-objects 
.are  the  Yishayas. 


The  Vishaya  therefore  comprises  all  the 
material  world  which  has  transformed  itself  Into  the 
4>odies  with  the  internal  organs,  the  senses,  and  the 
sense-objects.  The  Yisliayee,  the  knower  is  quite 
different  from  the  Vishaya,  the  knowable.  They  afe 
Antithetical  in  all  respects  ;  moreover  Ylahayee  is 
the  intelligent  Self  which  is  tKe  subject  within  ; 
Vishaya  comprises  what  is  non-intelligent  and  is  the 

iA  ^"^ 

object  wthmt. 


-cJ^J  V»         ^^     >>^r 

i 

V. 

.  i  K8n>otf  w^b,  S5^w^  Sbo^cfibo  '&  *f*  ^R> 


OSbo 


qp 


It  is  thus  clear  th&b  the  two  entities,  the 
Vishjiya  and  the  Vishayee  are  absolutely  distinct 
entities^,  It  is  clear  now  that  there  is  a  mutual 
and  absolute  opposition*  between4  Atma,  the  Vishayee 
and  the  Anatma,  the  Vishaya.  This  opposition  is 
brought  out  by  the  three  parts  of  the  qualifying 
expression  dSw.^-ar^gj  the  three  parts  are 


0 


In  the  nomenclature  there  arc  three  points, 
the  name,  the  conception  created  by  the  name  and 
the  object  enlightened  by  the  name.  Take  the  word 
xnother;  there  is  the  name  mother  ;  we  have  a  certain 
notion  created  by  the  term  and  we  understand  the 
thing  conveyed  by  the.  notion  to  be  mother. 

The  above  expression  can  be  resolved  into 


=  thou  fi^cc5S>-  notion  The 
is  used  in  the  sense  of  dBo^c^BfrfiSiSo 
"  ?=    fit  to  be  dpnctcd  or 


conveyed 

The  meaning  of  the  expression  is  the  entity 
which  falls  within  the  sphere  of,  or  is  fit  to  be 
denoted  by  fcfae  notion  conveyed  by,  the 


5=fit  to 

,       cr- 

denoted;  The  meaning  of  the  expression  ef>^5  ...tf 
is  the  entity  fit  to  be  connoted  by  the  conception 
conveyed  by  the  term  dtf»sS^....  The  meaning  <&fi 

the  combined  expressions  is  the  entities  denoted 
by  the  conceptions  born  of  the  terms  ctt»3(£f~ 

and  e>tfjf~.  d5»^.J...  meaning  thou  y  is  the  second 
personal  pronoun  ;  e>^j[.  •  •  is  the  first  person  pronoun 
I.  As  the  two  words  efixSS^f"  and  e^5"  present 

irreconcilable  opposition,  they  cannot  be  consis> 
tently  co-ordinated  in  a  sentence,  to  denote  the 
unity  of  individuals.  Language  does  not  admit. 
of  the  co-ordination  of  the  pronouns  of  the 
first  and  second  persons.  We  cannot  say  *  you 
are  I,  or  I  am  you.'  The  two  words  can  never  refer 
to  one  individual.  No  one  possessing  a  grain  of 
common  sense  would  ever  say  fchat  the  speaker  and! 
the  person  spoken  to  are  one  and  the  same  indivi- 
dual ;  nor  would  he  ever  mistake  the  speaker  for 
the  spoken  and  viceversa.  If  '  I  '  denotes  one  thing, 
c  thou  '  which  is  a  direct  contrast  to  it  must  denote 
a  different  thing. 


o 
G 

It  has  been  said  that  '  I  '  in  all  sentient 
beings  denotes  the  conscious  intelligent  Self-Atm&; 
'  thou  '  standing  in  direct  opposition  bo  the  word  I 


roust  denote  what  is  not-intelligent  i.e.>  the  non-Self. 
So  *&$$••  •  stands  for  the  intelligent  Atma  ;  d&fcM^.  .  . 

for  the  non-intelligent'  Anathma  which  is  the  non- 
intelligent  material  world 


c? 

tfvfo  refers  tc*  shear    <3Sk-tf\#z3  refers 


v 

£rld&-  The  two  words  cxfco*^.  «  *  and  e^-  •  •  are 
used  in  the  text  to  denote  the  impossibility  of 
identity  of  the-  things  denoted  by  the  my  namely 
a&cx£>  und  S>&oxr«.  Moreover  e*J...  denotes  thafr 
which  is  within  \+>&$ji~  and  cfibo^j,  .  .  that  which  is 
without  S'<r*r.  Thete  is  thus  antagonism  in  the 
Tery  nature  of  words  themselves  dtos^eT  and 
.  .  .  and  the  things  denoted  by  them 


-.-D 


We  have  shown  by  the  use  of  the  expres- 
sions d&o&2  tftf^-.  the  natural  opposition,  between 

the  things  denoted    by   them  sSSasy^s  or 


But  the  opponent  may  say  O  S)dhanty  I  you 
have  stated  tthafc  *j»ou  and  I1  or  their  inflections 
cannot  be  co-ordinated  in  a  sentence  to  denote  the 
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identity  of  individuals.  But  there  are  in  use  sued 
expressions  as  '  you  are  we  or  we  are  you  ;  yours  is 
mine,  your  son  Is  iny  son'  andsoont  These  sentences 
•are  intended  to  show  oneness  of  individuals 


The  objection  has  no  force.  These  ex- 
pressions do  not  aspire  fco  show  the  identity 
of  the  -persons  referred  to  ;  the  identity  of 
interest  is  intended  tp  be  taught  there-  The  expres- 
sion c  your  son  is  my  son,'  does  not  signif  yj  in  the 
literal  sense,  the  identity  of  the  sons  but  means  *  I 
look  upon  your  son  with  as  much  affection  and 
interest  as  I  do  my  son.'  It  is  the  identity  in  a 
figurative  sense,  based  on  the  identity  of  attachment 
and  affection.  Another  objection  inay  be  raised  as 
there  are  pronouns  of.  other  k£nds;  there  is 
the  third  person  pronoun  qtfo  this  or  that  ;  why 
should  Bhashyakara  couple  the  second  personal 
pronoun  d&tfj...  with  the  first  person  pronoun 
.t  and  not  the  third  person  pronoun  with  the 
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first  pronoun ;  he  could,  have  said 

ft-8-j$#*cSa"r*  ijasteadLot fdK»t< ^3Sj^^#a<^^^tf'e&ro*i 

•  *        > 
There  is  BC*  much  force  in  the  contentions 

There  is  abundance  of  sense  in  the  use  of  'the 
prilfoun  aasiS^v/.'  There  is  no  antithesis  between 
the  pT<mouns  ^f  the  third  and  the  first  person: 
La/tifpiftgB  allows  the  co-ordination  of  thfc  pronouns 
of  tto*  first' and  the  third  persons,  to  denqSe  tho 
identity  of  the  fehings^  denoted  by  them.  In  ordinary 
languagq  ,tlje  woy^  q$o  ttiat,  orithi3,  is  ,£ound,to  be 

used  in  the  sense  of  I.  We  have  instances,  in  com- 
mon tise,  of  such  expressions  as  "they  are  we,  I  ain 
he';  it  is  I :  I  am  she," 


In  these  expressions  the  pronouns  of  the  third 
and  the  first  persons  refer  to  one  and  the  aame  in- 
dividual. There  is  no  opposition  l>etween  them  ; 
consider  the  sentejice,  c  the  man  or  the  woman  who 

'  *-rt  ^,4  »*»*  '  *«^'  * 

cried  out  w$fc  I.'  Here  the  man,  or  woraan^  is  in  the 
third  .  person  and  I  in  ihe  t  first,  person,  ,Th0  man 
or  t^te.  woman  and^J:,  refer  to  the  same  individual. 
There  is  the  identity  of  individuals  denoted  by  the 
man  or  the  woman;  and  I.  Vishaya  and  the 

»  -,    '  -*  *  i* 


11 

Visbayee  —  tho  seen  and  the  seer,  are  naturally 
opposed  to  each  other.  The  words  ctf»'£j5~  and 

e^^~  which  represent  the  Vishaya  and  the  Yishayee* 

are  likewise  opposed  to  each  other.  To  denote 
things  which  are  naturally  antithetical,  the  co-ordi- 
nation of  the  pronouns  of  the  first  and  the  third 
person  are  of  no  use,  as  they  indicate  rather  identity 
than  opposition.  So  the  use  of  the  expression 


for  q#sfcxh£~  is  to  mark   better  the 
absolute  opposition  of  things  denoted  by  them. 


Another  objection  — 

You  say  Yushmath  denotes  the  non-intelligent 
world  and  Asmath  the  intelligent  Sell  Of  the  two, 
theknowerand  theknowable,  the  knower  is  superior 
to  the  knowable.  By  the  ,  ^recsfi)  *  w$s*  60  ^ptfro1 

(the  fittest  must  come  first,)  the  order  of  things  is  that 
which  is  more  important  and  essential  deserves  to 
be  first  mentioned.  Here  as  the  word  Asmath 
denotes  the  intelligent  Self  and  Yushmath  the  non- 
intelligent  knowable,  Asmath  ought  in  reason  to 
have  cojttQ  first  and  Yushmath  next,  as 


12 


Answer,    There  is  another  arodto  which  is 

tD 

more  important  than  the  one  above  mentioned  ;  It 
is,  this  —  of  evil  and  good,  the  evil  should  first  be 
.known  for  avoidance  and  good  next-Ior  acceptance, 
to  obtain  the  benefit  of  good.  It  is  only  when  we  know 
the  avoidable  we  try  to  av$id  it.  As  Yushmath 
denotes  the  non-intelligent  material  world  and 
Asmath  the  intelligent  Self,  Yushmath  is  placed 
first  to  instruct  that  one  should  reject  the  material 
world  with  disgust  and  divert  his  mind  inside 
^towards  the  jmre,  luminous  intelligent  Atma,  in 
<c)bedience  to  the  declaration  of  the  Brihadaranya 


Look  upon  'the  material  world  with  disgust 
and  turn  your  mind  towards  the  Self  within/  as  it  is 
the  thing  that  ought  to  be  seen,  beard,  thought  of 
meditated. 


13 


Tlie  term  Pratyaya.  by  its  double  derivation 
shows,  opposition.  The  word  Pratyaya  has  passive* 
and  active  derivation. 


That  which  is  cognised  or  manifested  fe  Pratyaya 


The  Anathma  manifests  as  the  cognisable: 

t  *-* 

The  Anathma  being  cognised  by  the  Self  is- 
denoted  by  Pratyaya.  This  is  the  passive  derivative 

from  of  Pratyaya.  The  active  derivative  form  is. 


That  which  manifests  itself  is  Pratyaya^  Tbe 
Atma  being  sef-luminous  manifests  itself. 


The  things  which  illumine  others  i.e.,  make 
others  known  are  the  sun,  the  moon,  the  stars,  the 
lightning  and  the  ordinary  fire.  These  things  do  not 
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illumine  the  Self  within.  We  are  not  conscious  of 
oof  Self  by  the  help  of  these  extraneous  sources  of 
Hght.  The  Self  becomes  aware  of  these  things.  So  the 
Self  being  self-luminous  manifests  itself  and  inakes 
other  things  also  known  to  us. 


So  by  reason  of  self-manif  estibility  the  Atma  is 
called  Pratyaya.  Thus  by  the  double  derivation  of 
the  term  Pratyaya,  meaning  that  which  is  mani- 
fested and  that  which  manifests,  two  opposite  con- 
ceptions of  two  dissimilar  things  arise.  This  opposition 
is  « 


People  understand  the  material  world^as~the 
fit  object  to  be  denoted  by  the  term  Yushmath  and 
thse  intelligent  Self  as  the  fit  object  to  be  denoted  by 
the  term  Asmath.  So  there  is  opposition  through 
this  term  Gbchera  as  shown  by  the  different  ways  by 
which  people  understand  the  things.  This  opposition 
suggested  by  the  term  Gochera  is  called  the 


*  'b  .  •      rpjjug  i^.  fcwo  entifcieg  covered  by  the  notions 
of  Yushmat  and  Asmath  are  in  absolute  opposition 

*"»'••*-'  ^  ^  M.  jvl*"'  ^*        ^* 
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in  three  ways  above  mentioned,  namely  the  opposi- 
tion of  things,  the  opposition  of  conceptions  and  the 
opposition  of  the  ways  by  which  people  understand 


os^tf*  *£i? 

As  the  Self  ani  non-Self  ate  in  absolute  oppo- 
sition in  all  respects  they  cannot  under  any  circum- 
stances be  mistaken  as  identical  any  mpre  than  heat 
and  cold  can  be  mistaken  as  one  thing.  Therefore,  in 
the  case  of  Atma  and  Anathma  there  cannot 
naturally  be 


V 

The  Bhashyakara  has  used  the  words  Vishay a 
and  Vishayee  to  denote  Athma  and  Anathma.  The 
choise  of  the  words  Vishaya  and  Vishayee  is  intended 
to  show  the  impossibility  of  Athma  and  Anathma 

teing  subject  to  the  Adhyasa  called 
° 

The  illustration  of  silver  and  mother-of-pearl  shows  i 

—this  is  silver; 
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*!•'.    '      'V 

This  is  silver,  this  is  post,  this  is  serpent,  ihis 
is  water  and  soon.  'Idarn'  represents-  the  whole  class 
of  things  in  the  world,  so  it  is  sr^^a.  The  parti- 
cular things  are  called  sSo&ejo.  By  ignorance  man 
sometimes  mistakes  the  rnotber-of-peari  for  silver- 
He  then  uses  'Idarn  Rajatam'  this  is  silver.  It  means 
the  thing  denoted  by  the  term  Idam  is  of  the  form 
of  silver.  It  is  by  wrong  knowledge  known  as 
Tj*cr»i!r^o7F^5  that  he  says  so.  For  how  can  Idam 

which  represents  all  things  of  different  sorts  be 
identified  with  a  particular  thing,  silver.  The  mistake 
lies  in  the  superimposition  of  the  nature  of  a  parti- 
cular thing  on  a  class  consisting  of  different  things* 

This  Adhyasa  however  exists  when  the 
relation  of  the  class  and  the  particular  individuals 
exists.  The  Vishaya  and  the  Vishayee  bear  no  class 
relation.  There  can  be  no  notion  of  class  and 
particular  in  the  case  of  the  intelligent  Atma  and 
non-intelligent  Anathma  any  more  than  in  the  case 
of  the  consumer  and  the  consumed  ;  to  ward  off  the 

\  * 

notion  of  .  the  Self  and  non-Self  being  subject  to 
"en^-sr^^petf,  the  terms  Vishaya  and  Vishayee 

are  used. 
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To  mark  the  absolute  antithesis,  the  illustra- 
tion of  darkness  and  light  is  given.  This  illustration 
serves  two  purposes.  No  one  would  ever  'regard  light 
a»nd  darkness  as  identical  nor  would  he  ever  mistake 
light  for  darkness.  So  he  would  not  fall  into  the 
^"^c^c^  or  TiT^tr'jt^ctf.  This  illustration  is 

intended  to  show  that  the  Self  and  the  non-Self  can 


never  become  subject  to  s^csr>c3  or 


»  •  . 
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The  sense  of  the  phrase  is  the  inconsistency 
of  one  thing  possessing  the  state  of  being  another. 

self  evident* 


It  is  a  self*evident  truth  that  the  object  com- 
prehending whatever  is  of  non-intelligent  nature, 
such  as  the  bodies  with  all  internal  organs,  the  senses 
and  the  sense-objects  i.e.  the  material  world,  and  the 

*  *  i  #  * 

subject  which  is  of  the  nature  of  intelligence  and 
bliss-these  two  which  fall  within  the  sphere  of  the 
notions  of  thou  and  I  respectively  and  which  are 
quite  opposed  to  each  other,  as  darkness  ,  and  ..  light 
are,  are  incapable  of  being  identified  or  of  being  mis. 
taken  one  for  the  other. 


s: 


S\«3S' 


ex> 


O 


c 


^ 
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o    ^<55ir*D    /r.lr^dJb-5"    » 


V  o 

Sods. 
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When  two  things  which  are  naturally  opposed 
to  each  other,  cannot,  with  any  show  of  reason,  be 
identified,  it  passes  one's  comprehension  how  their 
attributes  which  must  also  be  different  and  which 
cannot  have  an  independent  existence,  can  be 
identified.  Such  a  state  of  things  is  nowhere  seen. 
Moreover  the  attributes,  are  not  seen  existing  apart 
from  the  things  possessing  them.  So  if  twq  things 
are  opposed  to  each  other,  they  are  opposed  in 
attributes  also.  Therefore  the  Atma  and  the  Anathma 
and  their  attributes  cannot  naturally  be  subject  to 
any  kind  of  Adhyasa. 
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SjXic*fc 
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Ce^oo  dfibo  S'  o. 


c3o 


(1) 


o...      o  =       Dj-N 

c?  c?     —  °  <?  V  - 

M',   dSS»  zs^O^fcj 

X? 


.     cCborfo...  S'  o  = 


Ifc  is  quite  appropriate  to  say  that  it  deserves 
to  be  false,  namely  the  Buperimposition  of  the  non- 
Self  which  is  the  thing  denoted  by  the  notion  of 
Yusbamat  and  of  its  attribute*  in  the  Self  which  ia 
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denoted  by   the  term  Asmath  and  which  is  of  t/her 
form  of  knowledge. 


Vice-versa  the  superimpoeitioa  of  the  Self  and/ 
its  attributes  on  the  Non-Self  equally  deserves  to  be* 
false 

versa 


fcc 

"0  v 

r> 


Till  now  the  Bhashayakara  has  explained 
what  ought,  in  reason  and  reality,  to  be  regarding  the 
Atma  and  the  Anathma;  He  has  said  that  there 
cannot  be  any  sort  of  Adhyasa  regarding  the  Self 
and  the  Self.  Now  he  refers  to  what  actually  is  in 
the  world  eT^xJoSsWs;  «%-°A  ^Notwithstanding  the 

impossibility  of  identifty  of  the  Self  and  the  Non-Self 


{  1  )  *3 

(2) 
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o 

3*4~£Xf 
V 


(  1 


(2  ) 


one  thing,  —  the  Self 
the  other  thing,  the  body  etc. 


O 


based  on  wrong  knowledge  ;  «Sr<8'tfotf  s5-«tf  ?— 


,<# 


-  **8£$&v+a$&jtx>9 
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?\  a. 


There  is  this  natural  way  of  understanding 
things  in  the  world  on  the  part  of  man  ;  being 
unable  to  distinguish  the  two  entities  which  are 
absolutely  distinct,  he  identifies  the  two  by  super- 
imposing upon  each  the  characterstic  nature  and  the 
attributes  of  the  other,  couples  the  real  and  the 
unreal  and  thus  starts  the  notions  based  on  wrong 
knowledge,  in  the  form  '  I  am  this,  this  is  mine"  and 
thus  gives  rise  to  the  world's  procedure 


, 

Adhyasa  is  called  beginning  less.  For  Adhyasa 
is  the  material  cause  of  the  world's  procedure  ;  as 
the  world's  procedure  is  beginingless  its  cause  must 
likeise  be  bsginningless 


<®&&>&o  s&^b&o  I  —  All  persons  carry  on 

their  activities  iu  life  by  means  of  the  notions,  "*I  and 
my';  of  these  T  operates  within  and  'my'  without. 
.  Santaras  say  in 

\5 


.  85. 

All  people  carry  on  their  activities  at  all  times 
by  means  x>f  the  notions  T  and  'this'.  Of  the  two 
the  first  operates  within  referring  to  the  inner  Self 
(as  I  see,  I  think  etc.,)  and  the  latter  operates  outside 
relating  to  external  objects  like  the  body,  the  senses 
etc.,  (as  may  body,  my  house  etc.,).  I  and  iny  of  the 
first  person  and  this,  the  third  person,  are  the 
basic  notions  for  the  continuous  current  of  the  world's 
business.  T  com6&out  into  ths  world,  this,  through 
*my'.  So  Tness  works  within  and  'my'ness  works 
without.  So  the  crVtfotfsHS'  is  kept  up  by  means  of 

and 
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If  one  is  destitute  of  egoism  he  has  no  motive 
to  act.  It  is  e)5rr»o^r°-  s  that  prompts  one  to  section. 

In  the  expression  "Pamman"  the  Adhyasa  is 
^cywA  o^r^  and  in  the  expression  "this  body 
is  mine"  the  Adhyasa  is  3o£-rr«>5r>x6. 


K 


®  *-~  -Questioned  —  What  as    this 

Adhyasa? 

As  the  object  of  Utharaminiansa  "sastra^is  to 
.ascertain  the  truth  of  the  Vedantic  texts  by  means 
of  discussion,  the  Bhashyakara  iri  conformity  with 
that  aspect  of  the  sastra,  contemplates  'a,  student 

sitting  before  him  and  questioning  him  about  Adhyasa 

' 


,     You  will  do ,  well  to  remember  the  Adhyasa 
definition,  pure  and  simple,  as  * 3&£ 

The  expression  3jvS35tr£g  |S    oniv 

&  .,  - 

a  supporter  by  argumentation  and  the  expression 

is  only  a  moans  to  it    r  * 


•         r. 
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fcs  Apparent  manifestibility  or  presentation. 


the  apparent  presentation,  to  our  consciousness, 
o£-something  previously  seen. 


-  a 
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Some  say  that  the    exptfession 

unnecessary  and  define  Adhayasa 

previously  observed  presents  it^eft  to 

ness  in  some  other  tiling.    This  ;appareh£  presenta 

tioa  is  knowa  as  Adhytoa-     It  is  tiaft'so. 

ft  •*  '         *  "^     (    1  '  M  ^ 

•  >  .-^      ^     "        ' '  "  **  «•  "•      ^  *  M  " 

expression  si^^aSr*^  is  ve?j;  mgapca 

the  definition  aid  giving  it  a  luoid  expositioa 
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When-  we  mistake  a  string  for  a  serpent  the> 
form  of  the  serpent  that  presents  itself  to  our 
consciousness  is  tbe  form  in  which  we.]  remember 
the  serpent.  The  serpent  is  not-  before  us.  We 
have  only  the  presentation  of  the  form  of  the'serpent, 

which  we!remember.     The  word  #  j  .83:^3  indicates 

\     /  &W 

ihafciit  is  otily.  the  formTemembered,  of  the  serpent, 

that    we    see    in    the    string.     If  -Ithe-f  expression 

?  j  ^ 

*y  x^SS^S  is  removed]  there  may  also  arise  a  fault 
eg  oT"o  £>  8.  «  The  following  illustration  will.  make  it 

cl99.r*  Supppse*.^  saw  Devadatta*  in  Pataliputra 
some  time  back;  again  we  see  him  now  in 
Mahishmafcy,  Here  the  thing,  Devadatta,  previously 
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seen  at  some  place  presents  itself  to  oar  conscious- 
ness elsewhere;^  itis-seen  again  at  a  different  place^ 
At  the  second  place  we  actually  see  the  same  man 
we  saw  afc  the-firsfc  «  place.  The  same  man  is  BOW  in 
direct  contact  wifch'^our  sers^s.  This  is  not  a  case 
of  Adhyasa  ;  There  is  no  wrong  knowledge  here;- 
however  the  definition  of  Adhyasa 

without  -the  explanatory  claused  j  ,©!&-<>  3  well  seems 
to  be  satisfied  here.  The  case  of  Devadatta  is  a 


case  of   recognition  a^iof)  *•*  where  the  ;objecft  pre- 

viously observed  by  us,  again  presents.itself  to  our 
senses,  while  in  Adhyasa,  the  object  previously 
perceived  is  not  in  renewed  contact  with  the  senses 
but  is  erroneously  believed  to  be  there.  Mere 
remembrance.^operates  in  the  case  of  Adhyasa  as 
when  we  mistake  mother-of-pearal  for  silver  which 
is  not  there  -at  ^the  time  present  but  remembered  only.. 
Briefly  the  difference  between  recognition  and 
Adhyasa  is  if  the  actual  object  is  in  contact  with  the 
senses  it  is  recognition;  if  the  actual  object  is  else- 
where  and  not  before  the  senses  it  is  Adhyasa. 


^ 
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The  esssn^a1,  definition  of  Adhyasa  ig 
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Some  indeed  define  the  term  Adhyasa  as  the 
super  imposition  of   the  attributes  of  one  thing   on 


another  thing 


sS£o&  is  understood  after  ^. 


x  8  "* 


Others  again   define    Adfarasa    as.  the    error 

•  '»'  '*.^ 

fouafei  on  the  non-discriminattioa  of  the  difference 
of  that  which  is  superimpose^  from  tba&  on  which 
it  is  superimposed  /  5 


The  tter^sfr^cS-sraiT  *       intam   that,   in  the 
Adhyasa,  the  jaodificatioji,  in  tibfy  for^^oi;  silver,  of 
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the  internal  organ  Is  superimposed  on  -the  external 
thing,  ruother-of-pearal  and!  thus  itself  appears 
external.  Both  views  fall  under  -the  above  definition. 


oX  8^dfro      «0   e9^<^8.  -OS» 
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Others  again  define  Adhyasa  as  the  flotations 

*r 

assumption  of  attributes  contrary  to  the  nature  of 
that  thing  on  which  something  else  is  superimposed- 


553"^ 
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Bufc  all  thcso  definitions  agree  in  so  far  as  they 
represent  Adhyasa  as  the  apparent  presentation  of 
the  attributes  of  one  thing  in  another  thing.  And 
therewith  agrees  also  the  popular  view  which  is 

exemplified  by  expressions  such  as  the  following  — 
*  Mother  of  pearl  appears  like  silver,'  "  The  moon 
although  one  only  appears  as  if  she  were  double." 

This    definition    of    Adhyasa    ^^^-CPSS^T^S 

» 

holds  good  not  only  in  the  view  of  the  several 
^theories  but  also  in  the  popular  experience. 


What  is  the  'object  of  this  illustration. 

It  is  man's  experience  to  fall  into  the  error  of 
identification  regarding  two  different  objects  as  when 
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a  man  ttiistakes  post  for  a  man  in  the  -dark,  but 
4  there  cannot  be  such  mistake  in  the  ease  of  a  single 

1  *  -1MT  '  *"~^ 

object.  It  cannot  be  mistaken  as  many  .  The  jivas, 
4ihe  individual  souls  and-  the  Paramathma,  the 
universal  soul,  are  one.  Then  how  can  there  be 
Adhyasa  in  their  oase  ;  how  can  one  Paramathma  be 
mistaken  as  many.  To  refute  this  objection  the 
illustration  of  the  fnoon  is  given.  The  moon  though 
one  appears  as  though  she  were  double  when  seen 
through  fingers.  The  Paramathma  though  one  is 
mistaken  as  riaainy  viewed  through  many  limiting 
adjuncts 


*        0 
*  &&S  O<§~  ^f* 


if;   the    wcrd 

* 

imdicafces  the  close  of  .the  subject  of  the  definition 
of  Adhyasa. 
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But  how  is  ifr  possible  that  on  the  interior  Self 
which  itself  is  not  an  object^  there  should  be 
superimposed,  object^  and  their  attributes. 
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"He  is  not  grasped  by  the  eye,  nor  by  speech, 
nor  by  other  senses.'' 

For  every  one  superimposes  an  object  only  on 
such  other  objeojj^is  are  in  contact  with  his  sense 
crcfjans  and  youHjid  before  that  the  interior  Self 
which  is  entirely  disconnected  from  the  idea  of 
Yushmath,  is  never  an  object 

« 

£oo;e>t)tf£c^<Jisconnected 
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It  is  not,  we  reply,  non-object  in  the   absolute 

sense.     For  it  is  the  object  of  the  notion  of  the  Ego 

rind  the   interior  Self   is   well  known   to  ^xist   on 

account,  of  its  itpruediato  or  intuitive  presentation 

or  manifestability  or  realisation. 

The  Prathyagathma  is  in  reality  non-object  as 

It  is  SQdS>oi  £-?$•*#  self-luminous  and  self-manifestable 
-«j       ^ 

being  subjective  factor  in  all  cognition.  But  it 
becomes  the  object  of  the  idea  of  Ego  in  so  far  as  it 
is  limited  or  conditioned  by  its  adjuncts  which  arc 
the"  products  of  Ne-Science,  i.e.,  in  so  far  as  it  is 
Jiva  the  individual  soul.  It  is  an  object  also  on 
account  of  the  intuitional  knowledge  we  have  of  it. 

Every  one  intuitively  knows  of  the 

*)xistenC6  of  his  Self.  Every  one  —  young  and  old, 
intelligent  and  unintelligent,  entertains  no  doubt  as 

to  the  existence   of  his   Self.     Hence   the  intuitive 

»> 

manif  estabilifcy  '* 
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This  superimposition  thus  defined,  learned 
men  consider  to  be  Nescience  (Avidya)  and  the 
ascertainment  of  the  true  nature  of  that  thing  (the 
Self)  which  is  the  basis  of  the  Adhyasa,  by  negativing 
the  thing  which  is  superimposed,  they  call  knowledge, 
Vidya.  There  being  nuch  knowledge,,  neither  the 
Self  nor  the  Non-Self  is  affected  in  the  least  by  any 
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blemish  or    good  quality  produced  %  tfoa  mutiml 

superimposition.  ;  ;/ 

.  •  •  ' 

*  F 

The  Pandits  call  Adhyasa  the,Avidya.  Why? 
Because  Adhyasa  is  the.effect  of  Avidya  and  also 

-v  V-  „  ' 

because  it  can  be  destroyed  only  by  Vidya 
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This  mutual  superimposibiorr above  described 
of  the  Self  and  non-Self,  which  is  termed  Avidya  is 
the  presupposition  on  which  are  based  alK! distinc- 
tions, those  made  in  ordinary  life  and  as  well  a 
those  laid  down  by  the  Veda,  between  means  of 
knowledge,  and  objects  of  knowledge,  and  all  scrip- 
tural texts  whether  they  are  concerned  with  injunc- 
tions and  prohibitions  or  with  Emancipation 
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But  how  can  the  means  of  right  knowledge 
such  as  perception,  inference  etc.,  and  spiritual  texts 
have,  for  their  object ,  the  ignorant  being  subject  to 
Adhyasa  ? 


Answer 
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ef)S5ccx6  is  the  positive  proof  instanced  by  the 
waking  and  dreaming  statesjsSoSl-g'  is  the  negative 
proof  instanced  by  dreamless  sleep. 
'e  "3.  .  .j 


Because,  we  reply,  the  means  of   knowledge 
cannot  operate  unless  there  be  a  knowing  agent  and 
because  the  existence  of  the  latter  depends  on  the 
erroneous  notion  that  the  body,  the  senses  and  so  on 
are  identical  with  or  belong  to,  the  Self  of  the  know- 
ing person.     For,  without  the  employment  of  the 
sensed  perception  and  other  means  of  right  know- 
ledge cannot    operate ;  and    without  a   basis    (the 
body)  the  senses  cannot  act ;  nor  does  anybody  act 

by  means  of  body  on  which  the  nature  of  the  Self  is 
not  superimposed, 

°—     (?    "*-Tii 


the  absence  of  all  that  i.e.  iu 

the  absence  of  the   mutual    superimposition  of   the 
Self  and  non-Self  and  their  attributes 
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8>x>?C£fc. 

Nor  can,  in  the   absence  of  all  that,  the    Self 
whichis,  in  its  nature,  free  from  all  contact  (<e>3o*  ) 

become  a  knowing  agent;  and  if  there  is  no  know- 
ing agent,  the  means  of  right  knowledge  cannot 
operate 


Hence  perception  and  other  means  of  right 
knowledge  and  the  Vedic  texts  have  for  their  object 
the  ignorant  man  subject  to  Adhyasa. 
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Tliat  human  cog  national  activity  has  for  its  presup- 
position the  superitnposition  described  above  follows  also 
from  the  nondifference  in  that  re^p^cb  of  men  from 
animals.  Animals  when-  sounds  and  othe.r  sensible  qualities 
affect  their  sense  of  hearing  and  ofcher  senses  recede  or 
advance  according  as  the  idea  derived  from  the  sensation 
is  a  comforting  or  disquieting  one.  A  cow  for  instance  when 
she  sees  a  man  aproaching  with  a  raised  stick  in  his  hand 
thinks  that  he  wants  to  beat  her,  and  therefore  moves 
away  ;  while  she  walks  up  to  a  man  who  advances  with 
some  f  reah  grass  in  his  hand.  Thus  men  also  who  posses 
a  higher  intelligence  run  away  when  they  see  strong 
firece  looking  fellows  drawing  noar  with  shouts  and  brand- 
ishing swords  ;  while  they  .confidently  approach  persons 
of  contrary  appearence  and  behaviour  ;  we  thus  see  that 
men  and  animals  follow  the  same  course  of  procedure  of 
animals  based  on  the  non-distinction  (of  Self  and  non 
Self  ;)  we  therefore  conclude  that  as  they  present  the 
same  appearances,  men  also  --  although  distinguished  by 
superior  intelligence  proceed  with  regard  to  perception 
inference  and  so  on  in  the  same  way  as  animals  do,  as  long 
as  the  mutual  superimposition  of  Self  and  non-Self  lasts0 
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